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FOREWORD 


It is a matter of general knowledge that a Hindu not 
nfrequently exclaims, when he finds anything supremely 
lifficult to achieve or understand, “It is like Brahmavidyéa.”’ 
This Brahmavidya or knowledge of Brahman, the attainment 
of which is thought to be so hard, is acquired only gradually, 
he steps being those of religion, theology including scholasti-_ 
‘ism, mysticism and philosophy including science. All these 
ire comprehended by the term Vedanta. Men’s knowledge 
f science having been in its infancy, in the past, it was treated 
lot as a separate subject but as a part of philosophy, which is 
| rational inquiry regarding all that is known to exist. Though 
hilosophy or Vicaéra comes last, yet it is not introduced 
'bruptly at the very end. Every one, each to the extent to 
vhich one’s Buddhi or reasoning power admits, is by nature 
ree to exercise this faculty, at whatever stage one may be. 
\nd as a consequence even the preliminary stages are mis- 
aken by the ignorant for philosophy though the last alone is 
pecifically so called, because it is then that one is able to 
evote oneself exclusively to a pursuit of the highest or the 
10st comprehensive Truth, by means of Buddhi (reason). 

In the past, rigorous Yogic (mystic) discipline, which 
jas not an end in itself, helped to so clarify the mind as to 
nable it to reason most correctly. But such discipline is 
lmost impossible under present conditions. The modern 
ental outlook is pre-eminently scientific owing to the great 
rogress that science has made. And the best method of 
eeing the mind from its inaccurate ways of thinking is to 
nbue it as fully as possible with the scientific spirit. It is 
lerefore only one who possesses a clear knowledge of its 
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methods and results, i.e., who is able to make reason (Buddhi) 
the highest means of enquiry that would be fit to enter upon 
the study of Vedantic Philosophy. 

For, as Vedanta itself admits its highest Truth (Atman 
or Brahman) cannot be reached by any path other than that 
of Buddhi (reason) and unless the Buddhi is sharper than the 
‘Edge of a razor’ (Kath. Up. Ill. 12 and UI. 14), which is 
also characterized as Mahddhih or Mahdbuddhi (great or 
supreme reason) elsewhere (Mandikya-Karika, 1V. 89). The 
Gita also supports it in several places (vide X. 10 and VI.21). 
Further, where Manas and Citta are used in the sense of 
Buddhi in Vedantic literature, they are declared to be the 
highest means of attaining such knowledge (Brh. Up. IV. 4. 
19: Mund. Up. Ill. 19; and Kath. Up. IV. 11). Contrari- 
wise, it is expressly stated that neither religion, theology nor 
mystic practice is in itself of value in the absence of Buddhi 
(vide Kath. Up. TU. 23 and Mund. Ul. 1. 8). The aim of 
every one should be to reach this supreme level of Buddhi, 
by continued enquiry, though one may feel satisfied with the 
religion, theology or mysticism in which one believes. Some 
have not the patience to pursue it to the end. Therefore, 
the highest stage to which most men attain is only the theolo- 
gical (based on authority) or the mystic (based on intuition), 
and not the rational. How then, it may be asked, is such 
high order of Buddhi to be reached and how so much of 
patience to be commanded? Vedanta says: . 

‘None who has not turned away from bad conduct, 
whose senses are not under cgntrol, whose mind is not colle- 
cted, or whose mind is not at rest, can attain this Atman by 
means of intelligence’ (Kath. Up. II. 24). 

“This Atman is obtainable by love of truth, by austerity, 
by correct knowledge, by one’s life of chastity (Brahmacarya) 
constantly practised” (Mund. Up. Ul. 1. 4). . 


, 
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In a word, purity of life, comprehending thought, word 
and deed, is the foremost requisite for sharpening the Buddhi. 


~ Recognizing, therefore, the difficulty of the nature of the 
study of Vedanta as a whole, some of the leading authorities 
on it have written a number of manuals of introduction. 
Though all these treatises cover the same ground, refer to the 
same topics of importance, and point to the same goal, yet 
they differ from each other in their approach to the subject. 
Since these manuals are meant to lead those in the lower 
stages to rational (Buddhi), i.e., philosophic enquiry (Vicdra), 
they largely cover the preliminary, i.e., the religious, theo- 
logical and mystic, stages of Vedanta, indicating directly 
or indirectly the way to the final, i.e., the rational, means 
of attaining the goal. All of them rely on the authority of 
Vedic Revelation and mystic or Yogic ecstasy of Samadhi. 
But the philosophy, which rises still higher into realms of pure 
Reason, is evidently reserved for more advanced enquiry. 

The importance of Drg-Dréya-Viveka as an aid to the 
tudy of Vedanta has been well pointed out by the learned 
Swami Nikhilanandaji in his introduction to this translation. 
[he central theme of this work is that Brahman is realized 
hrough mystic or Yogic Samédhi (Concentration). After 
his state is attained, one can see Brahman wherever one turns 
me’s eyes: 


Dehabhimane galite vijfiiate paramatmani 
yatra yatra mano yati tatra tatra samadhayah. 


“With the disappearance of the attachment to the body 
nd with the realization of the Supreme Self, to whatever 
bject the mind is directed one experiences Samadhi.” 


Problems such for instance as how to make sure that 
fter we attain Saméadhi whatever we see is the Supreme 
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Being or Brahman and not anything else, are matters beyond 
the scope of this small treatise. 

Drg-Drésya-Viveka being very short, it necessarily com- 
presses much information into a small space. Detailed 
explanations are indispensable. Swami Nikhilanandaji has 
spared no pains to make not only the English rendering 
accurate, but also the notes exhaustive and scholarly, which 
will be found to be of immense help to those who wish to 
proceed to a higher study of Vedantic philosophy. 

The Swami’s great literary merits are already so well and 
so widely known that this work of his needs little introduc- 
tion from laymen like me. It is a time-honoured belief, a 
belief as old as the oldest Upanisads, that Vedantic Truth 
is best taught by those that live it, but not by those that merely 
talk it. Bhagavain Sri. Ramakrsna Paramaharnsa, the 
‘Real Mahatman’ of the late Prof. Max Muller, was one such 
rare and great teacher. And the Vedantic works that are 
published by the revered Order of Sannyasins founded by 
such a Guru have so great a spiritual charm that they make 
these works most welcome to all earnest seekers after Truth. 


Mysore V. SUBRAHMANYA [YER 


- 


INTRODUCTION 


Drg-Drsya-Viveka, as the name indicates, is an inquiry 
into the distinction of the ‘Seer’ (Drg) and the ‘Seen’ (Dréya) 
—an inquiry which is of the utmost importance for the 
understanding of the higher Vedanta Philosophy. The 
other name by which this treatise is known is Vakya-Sudha 
ascribed to Sankaracarya, which is also the name of com- 
mentary on it. Drg-Drésya-Viveka has been acknowledged as 
a Prakarana treatise of the Vedanta Philosophy, i.e., a book 
which ,though confined to a particular aspect of the subject- 
matter, explains its chief purpose, viz., the identification of 
Jiva and Brahman, by following a particular line of argument. 
The special feature of this book is its detailed description of 
the various kinds of Samadhi (Concentration), the importance 
of which, is always acknowledged by the students of Vedanta. 
It has also given three theories, necessarily empirical in 
character, regarding the conception of Jiva (embodied being). 

This small book of forty-six Slokas, is an excellent vade 
mecum for the study of higher Vedanta. Sixteen of the 
Slokas from Drg-Drsya-Viveka, from 13 to 31 with the 
xception of 14, 21, and 28, are found in a minor Upanisad, 
called the Sarasvati-Rahasyopanisad. It does not seem 
probable that the author of Drg-Dréya-Viveka wrote a treatise 
of forty-six stanzas borrowing sixteen from another book. 
Neither of the two commentators has mentioned these sixteen 
Slokas as quotation from the Upanisad in question. There- 
ore it seems to us that the author of the Upanisad has 
orrowed these Slokas from Drg-Dréya-Viveka, which, if 
rue, would indicate the importance of the book. 

Three names are generally associated with the authorship 
if the book. Brahmananda Bharati, one of the commentators 
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acknowledges Bharati Tirtha as its author. In some manus- 
cripts it is found that Ananda Jfiana, another commentator, 
salutes in the colophon Sankaracarya as its author. 
Niécaladisa, in his Vrtti-Prabhékara, ascribes the book to 
Vidyaranya, the celebrated author of Pancadasi. We are 
led to think that the book was written by Bharati Tirtha. 
Brahamananda Bharati probably wrote, as some authorities 
hold, a commentary called Vakya-Sudhdé. Bharati Tirtha, 
the teacher of Vidyaranya, was a Jagad-Guru of the Sringeri 
Math founded by Sankaracarya. The old records of the 
Math state hat he was the head of the Math from 1328 to 
1380 A.D. An inscription dated 1340 A.D. states that 
Harihara I, the ruler of Vijayanagar, and his brothers made 
grants of land to Bharati Tirtha for the maintenance of the 
Sringeri Math. Probably Bharati Tirtha was also known as 
Ananda Bharati Tirtha. Bharati Tirtha is associated with 
the authorship of Drg-Dréya-Viveka, Vaiydsikanyayamala and 
a portion of Pafcadasi. Vaiyaésikanyéyamala is of great 
help to the student in understanding the commentary of 
Sankaracarya on the Brahmasitra. — 

There are two commentaries extant of Drg-Drésya-Viveka. 
One is by Brahmananda Bharati and the other by Ananda 
Jaana or Anandagiri. The book has been translated into 
several languages. The Bengali translation has been admira- 
bly done by Babu Durgacaran Cattopadhyaya, the erudite 
Sanskrit scholar of Benares, to whom we are obliged. for 
much of the information given in this Introduction. 

Drg-Dréya-Viveka, in dealing with certain aspects of the 
subject-matter, follows a method which may be called rational 
in that it attempts to discuss by employing a method which 
is known in logic as the method of Agreement and Dis- 
agreement or the method of Anvaya- Vyatireka of the Indian 
Nyaya system. The book, it is hoped, will be of consider- 
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able help to those who wish to pursue the higher study of 
Vedanta Philosophy. 

For the facility of understanding by the average student, 
we have given, besides the meaning of the words of the text 
and its running translation, extensive notes mainly collected 
from the two commentaries, mentioned above. The Telugu, 
Malyalam, English, Sanskrit and Bengali editions of the 
book, which we have consulted while translating the treatise, 
have not always the same reading. We have not followed 
in toto any of these editions. But our reading will be sup- 
ported by one or the other of the books we have consulted. 

We wish to take this opportunity to express our sense 
of deep gratitude to H. H. Sri Krishnaraja Wodeyar IV, 
Maharaja of Mysore, for so kindly permitting us to associate 
this book with his name. Sri Ramakirshna Ashrama at 
Mysore owes its present position of usefulness to his sympathy 
and generosity. It is well known His Highness’ noble 
father encouraged Swami Vivekananda to proceed to the 
Parliament of Religions held in Chicago, an event which has 
raised India in the estimation of the whole of the civilized 
world. The Maharaja’s deep knowledge of philosophy, 
Eastern and Western, besides his remarkable acquaintance 
with modern science has made him one of the most cultured 
and-respected of India’s rulers. 
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1 A.~\ 


Ba Ged lat ga Aggea gag ATTA 
AT Macaca Taq TT TAT tt 2 i 


eq form qq (is) perceived BAH eye qm (is) perceiver 
dq that gex (is) perceived ATA mind GR (is) perceiver 
aaa : mind’s modifications qeqt: (are) perceived ateft 
witness %& wa (is) verily the perceiver ¢ but @ (it) is not 
a4 perceived. 


1. The form! is perceived and the eye2 is its 
perceiver.3 It (eye) is perceived and the mind+¢ is its 
perceiver. The mind with its modifications is 
perceived and the Witness (the Self) is verily the 
derceiver.© But? It (the Witness) is not perceived 
by any other). 


The direct and immediate knowledge of Atman or Self is the 
neans to the attainment of Liberation. The understanding of 
he meaning of the great Vedic statement “That thou art” 
AtaAfa) enables one to realise the goal of life. The meaning of 
‘That thou art” is correctly grasped by understanding the sense 
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of the words contained in the statement. The first five Slokas 
in the treatise explain the significance of ‘‘Thou’’. 


! Form—The word implies all objects of sense perception. 

2 Eye—lIt stands for all the organs of perception such as nose, 
ears, etc. 

5 Perceiver—The eye is perceiver only in a relative sense 
because it is itself perceived by the mind. 

4 Mind—The sense-organs, unless the mind is attached to.. 
them, cannot perceive their objects. In a state of deep sleep the 
sense organs do not perceive anything because the mind at that 
time, ceases to function. 3 

5 With etc.—This includes Buddhi, Citta and Ahankira. 

6 Perceiver—The mind is controlled by the conscious Self. 

Com. Aeaanal AAA AAA (F. FJ. %-4-3) “My mind was else- 
where; I did not see.” 

7 1t—The Atman or the innermost Self is the ultimate percei- ” 
ver, If a perceiver of the Atman is sought, the enquiry will end,in 
what is known as a regressus ad infinitum. All entities fromthe | 
gross objects to the mind are products of Avidyaé which itself is 
insentient (HF). Hence they also partake of the nature of 
insentiency. Therefore they are objects. The subjective chara-, 
cter of some of these is only relative. But the Self is the uli-’ 
mate Seer because no other seer is known to exist. The awar- 
ing or knowing nature of the Knower is never absent. 


II 


The subject-matter of the first Sloka is explained in detail 
in the following: 


qiatlarangeneaaattetad : 
atatfaatta Sartor perpen) We Q@4 
pew dex Ru @) fre a o8 se ey a 


rainies dot Seite ae 
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Toilet gadaeied: on account of such distin- 
ctions as blue, yellow, gross, subtle, short, long, ete. 
arifaatht various earfit forms ata the eye WHIT as on 

' GRaq perceives. 

2. The forms (objects of perception) appear 
as various on account of such distinctions as blue, 
yellow, gross, subtle, short, long, etc. The eye, on 

“the other hand, sees them, itself remaining one and 
.the same. | 
The forms, ete., are objects of, perception which are varying. 
That which is constant and changless is the perceiver. The diffe- 
rent objects appear, no doubt, as distinct from one another. 
But they are perceived with their changes, because the eye, as 
perceiver, is a unity. They all belong to one category, namely, 
seq or the seen. With reference to. the objects, the eye is the 
perceiver. 
The one characteristic of the objects is their changeability. 
Change is possible only in things which are imagined with refe- 
‘rence to a substratum, as is the case with the snake, stick, water- 
line, garland, etc., falsely imagined in a rope. These ideas are 
Subject to change. The characteristic of the Seer is unchange- 
ability. The objects change but their perceiver is constant. The 
appearances, like the snake, etc., change but the rope is cons- 
tant. 


Ii 


The eye, on account of its changeable nature, is an object 
and its perceiver is the mind: 


AAAI Eag AAIAG VAI 
aAeIaEAT : TlacAaTTSt asaaaay th 2 i 
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areeratTaqecay blindness, dullness and sharpness aTTAT 
characteristics of the eye 44: mind WHT as a unity daeTaa 
cognizes ¥q this lactam} to ears, skin, etc. @ also 
qisqat applies. 


3. Such characteristics of the eye as blind- 
ness, Sharpness or dullness, the mind is able to cog- 
nize because it is a unity. This also applies to 
(whatever is perceived through) the ear, skin, etc. 


Though the eye is the perceiver in respect of the various 
forms, yet it becomes the object of perception in its relation to 
the mind. The eye is subject to changes which are perceived by 
the mind; for it is the mind that thinks “I am blind’ etc. The 
mind knows the changes because it is a unity. This applies to 
the other sense-organs as well. Though the nose, the skin, the 
tongue, etc., are respectively perceivers with reference to their 
several objects, yet they themselves are perceived by the mind. 
Hence, the mind is perceiver and the sense-organs are objects of | 
perception. 


IV 


Mind, also like other sense-organs, is an object perceived 
by another. This is indicated in the following sloka: 


IA: AHI Wests aetar 
Qlanitheaaaraia arate fafa: ux u 


fafa: consciousness #Tq: desire AHeTate} determina- 
tion and doubt aIg@ faith and want of faith adtat 
steadiness and its opposite @}: modesty gt: understanding 
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Wr: fear gaaqaatq and such others UHYT unified yraafa 
illumines. : 


4. Consciousness illumines (such other men- 
tal states as) desire,! determination2 and doubt, 
belief3 and non-belief, constancy‘ and its opposite, 
modesty, understanding, fear and others,5 because 
it (Consciousness) is a unity. 


1 Desire—Desire for the satisfaction of sensual pleasure. 


2 Determination—Determinating the nature of objects 
directly perceived by a sense-organ. 

3 Faith—Faith in the result of Karma and the existence of 
God. 

4 Steadiness—The mental power which sustains a man even 
while he is physically or otherwise tired. . 

> Others etc.—Other states or functions of the mind are 
enumerated in the Aitareya Upanisad (3.2). 

The list of the states or functions of the mind has been adopt- 
ed from Brhadaranyaka Upanisad (1.5.3). 


V 


That the mind undergoes all these changes is known to all. 
Because of its changeable nature, the mind is an object of per- 
ception and Consciousness is the perceiver. This is because.all 
these changes are perceived by Consciousness. Consciousness 
perceives all these states because it is a unity. These states, th- 


ugh distinct in nature, become unified in Consciousness or 
¢ 
elf: 


Tafa ateateaer 3 ats ofa a AIA 
raat faaraaratia anata area feat ya 
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wet this (consciousness) 4 sefa does not rise 4 Atay 
ufa does not set afg increase 4 atfa does not undergo #4 
decay 4 (arft) does not undergo az of itself feratia shines 
aq on the other hand faat without ata aid (of other means) 
aeatfa other objects Tate illumines. 


5. This Consciousness! does neither rise? nor 
set.3 It does not increase; nor does it suffer decay. 
Being self-luminous, it illumines everything® else 
without any other aid. 


1 Consciousness—It isthe eternal Witness of all internal 
changes. : 

2 Neither rise—‘Rising’’ means birth i.e., coming into exis- 
tense of an entity previously non-existent. This cannot be pre- 
dicated of Consciousness as it is the Witness of even previous 
non-existence. Otherwise no one will be aware of such non- 
existence. All entities from the empirical ego to the gross object 
perceived have a previous non-existing state, because their — 
appearance and disappearance are cognized by ‘conscious- 
ness. 

3 Set—“Setting” means disappearance of an existing entity 
i.e., its becoming non-existent again. This state, though possi- 
ble for relative entities, cannot be predicated of Consciousness. 
No disappearance or destruction can be cognized without. a 
conscious Witness. ~ 

4 Does not etc.—Every perceived entity of the empirical world 
possesses six characteristics, viz., birth(SrA), existence(afeaea) 
growth (afg), change (fayfemtH), decacy (aqeq) and des- 
truction (ata). But Consciousness has none of the characteris- 
tics of a perceived entity. By negating birth and decay, the four 
other characteristics are also negated in Consciousness. Growth 
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and decay are only possible for those entities which have parts. 
But Consciousness is without parts. 

5 Everything else—All perceived entities. Comp. a#a Ard 
ararfa ad dea ara aafag ferarfa “It shining, all else shines” 
(Katha Upanisad, 5.15). It is because there is nothing else to 
illumine the Atman: it is self-luminous. 


VI 


fasmatssaral ast ara tied feat feaat i 
UHH ATT TATSeAT BETAS TTT 1 UI 


qt in the buddhi (intelligence) fazetat reflection of 
consciousness Hata: on account of entering ¥T# appearance 
(of specific knowledge) wafa happens 4 : intelligence (under- 
standing) ¢ and feat of two kinds fezat is THT one HeHle : 
egoity aq is Hea other amacrefsoft of the nature of 
~ mind (mental faculties). 


6. Buddhi appears to possess luminosity! on 
account of the reflection of Consciousness in it. 
Intelligence (Buddhi)? is of two kinds.3 One is 
designated egoity (#é#fa:), the other as mind 
( atet:-ATT) . 


1 Luminosity—The Conscious Self (faateat), though self- 
luminous, has no manifestation, because from the absolute 
standpoint there is no other object which can be manifested by 
Consciousness. But on account of the superimposition of igno- 
rance (afaat) a modificationappears known as mind (azo) 
which though insentient (#7) (being the product of afar) ap- | 


8 - _DRG-DRSYA-VIVEKA 


pears as conscious on account of the association of conscious- 
ness or Atman with it. The Atman appears as Buddhi when as- 
sociated with Antahkarana. The Buddhi, on account of its as- 
sociation with Consciousness, appears to be endowed with 
agency, will, etc., 


2 Buddhi—Buddhi or Dhih or intelligence is the internal organ 
which is subject to various modifications. The modification 
which makes and endows it with agency etc. is known as 
Ahankrti or Ahankdadra or egoism. Another modification is 
known as memory consisting of various faculties by means of 
which external objects are perceived. The Buddhi, by itself, is 
insentient (4S). Butits appearance as subject, object and the 
means of perception is possible on account of the reflection of 
Consciousness (faq) init. This reflection endows Buddhi with 
the power of perceiving objects. 


3 Two kinds—When Consciousness is reflected in Buddhiit 
undergoes two main modifications. These are the ego and the 
mind. The ego implies a subject (H@#I<) as well as its mind 
(Ha:HeT). The inner organ, according to its different functions 
is known as volition and doubt (#44), determining faculty (afa) 
and the faculty of memory (faa). 


VII 


According to the first sloka, the eye and the mind have been 
described as seers with respect to their several objects of percep- 
tion. But they are insentient. Therefore a doubt sarises as to 
their power of cognition. This doubt is solved by the following 
Sloka which says that though the mind etc., are insentient, yet 
on account of the reflection of Consciousness (Fad) in them, 
the appear to be conscious. Hence knowledge of objects is 
possible for them: 
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SASEHTTAAy Ara fvsaaay | 
ARS ALATATHATSSTATATIAMT Wo U1 


SasesIeat : of the reflection and egoism tay% identity 
ad-37:fqsaq is like the identity of fire and the heated iron 
ball 4a opinion (of the wise) qq that H#HI< egoism 
qalctaTT owing to the indentification @g: body Faqat cons- 
ciousness #7Tq{ has attained. 


7. In the opinion of the wise, the identity of 
the reflection (of Consciousness) and of ego! is like 
the identity? of the fire and the (heated) iron ball. 
The body? having been identified with the ego 
(which has already identified itself with the reflec- 
tion of Consciousness) passes for a conscious‘ en- 
tity. 


' Fgo—It is associated with the notion of subject. 

? Identity—In the case of a red-hot iron ball, fire and iron ap- 
pear to be identified with each other. Similarly the reflection of 
Consciousness, coming in contact with ego, becomes completely 
identified with it and they cannot be separated from each other. 
This reflection of Consciousness which identifies itself with the 
insentient Ahankdra is what is known as Jiva or embodied be- 
ing. 

3 Body—Which is otherwise inert and insentient. 

4 Conscious entity—That is, movement etc., are ascribed to 
the body on account of this identification. Consciousness 
(ateifatatea) imparts the appearance of sentiency to all objects 
from egoism to the gross body, because it is the innermost es- 
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‘sense of all. The body includes the places where the sense- 
organs are located. Therefore there is no separate identification 
with the sense-organ. 


Vill 


Now is described the nature of the identification of 
Ahankdra with different entities: 


Agerrey atatera fazsrategatiata : 
wea FA wifaata a fatat BAT Us 


yeatzea of the ego atata identification farsratee- 
aff: with the reflection of consciousness, body and 
witness *#HTq respectively agH natural aust due to past 
karma wifasrt a and due to ignorance fafay of three 
kinds (wafe@ is). , 


8. The identification of the ego! with the 
reflection of Consciousness, the body and the 
Witness are of three kinds, namely, natural,2 due 
to (past) Karma,? and due to ignorance,* respec- 
tively. 

1 Ego—See ante. sloka 6. 

2 Natural—The moment the reflection of Consciousness and 
the ego (Ahankdara) come into existence, they become identified 
with each other. The ego manifests itself under the influence of 
this reflection. Therefore this identification is called natural or 
or innate. The experience resulting from this identification 
is, “I know” (@@ STaTfA). 

3 Karma—tThe ego identifies itself with a particular body 
according to its past acts, virtuous or otherwise. Birth in a 
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particular body is always determined by Karma. The experien- 
ce resulting from this identification is, “I am man” (@% AAS :). 


4Ignorance—Ignorance of the real nature of Consciousness is 
called here sifa (delusion) which is without beginning and can 
not be described as “‘Real”’ or Unreal’. This identification of 
the Ahaikara (ego with the Witness (atafftaea) is based only 
upon ignorance (w1fa). This identification can be removed only 
by knowing the real nature of Consciousness. The experience 
resulting from this identification is, “I am or exist” (#@afea). 


IX 


How the different identifications of the Ahankdra come to. 
an end is thus described: 


dafadtcadttited frafacrener 7 
TAAMA Tatitea frada FASA 11 et 


aaferat: of the mutually related (ego and the reflection 
of consciousness) Hat: of those that are taken to be real 
Tetct natural (aTarratq of the identification) ¢ certainly 
faafa: annihilation atfea is not possible S% the other two 
HUTA with the wearing away of the (result of) karma 
Tatar 4 and enlightenment HATA respectively frada disappear. 


9. The mutual identification of the ego and 
the reflection of Consciousness, which! is natural, 
does? not cease so long as they are taken to be real. 
The other} two identifications disappear after the 
wearing‘ out of the result of Karma and the attain- 
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ment> of the knowledge of the highest Reality 
respectively. 


1Which etc.—The moment the ego (4@#T1%) and the reflection 
of Consciousness come into existence they identify themselves 
with each other. 


* Does not etc.—-That is, they can never separate themselves 
from each other so long as they are taken to be real. It is like the 
reflection of the sun in the water in a pot. The reflection can 
never separate itself from the water. The reflection disappears 
only when the water pot ceases to be. 


3Other two—The identifications of the ego with the body 
and the Witness (ataft). 


4Wearing out etc.— The identification of the ego with the 
body is due to the past Karma whose effect is seen in this body 
that lasts till the Karma continues to produce its effects. But 
when the body comes to an end owing to the complete wearing 
out of the effects of Karma its identification with the ego auto- 
matically ceases. This phenomenon is also observed at the time 
of swoon and deep sleep when the effects of Karma are tempo- 
rarily suspeneded. 


Attainment etc.— The identification of the ego with the 
Consciousness (ataftadra) is due to error (Sifa) which is des- 
troyed only by the attainment of Knowledge. Knowledge (aT) 
destroys ignorance (#xaT4) and its effects. Ahankdra or the 
ego is the effect of ignorance. Therefore it is also destroyed by 
Knowledge. Hence Ahankadra can no longer identify itself 
with the Witness after enlightment, when it disappears 
in Brahman. 


The three kinds of identification described above disappear 
simultaneously. when the Jéva realizes itself as Brahman. 
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xX 


Now is described the world-bound nature of the Atman as 
well as its associations with the three states, which are possible 
only when the ego identifies itself with the body: 


ACHILHA Fat Wage iscaTaaa : 
AS HTCARTAATAACATATT ATT: it go 0 


gat in deep sleep agar<wa when (the thought of ) ego 
disappears @g: the body aft also a¥aaq: unconscious wad 
becomes agatefartard: the half manifestation of the ego 
tact: dream (wafa is) ¢ but a4: full (manifestation) ara: 


waking state (wafq is). 


10. In the state of deep sleep, when (the 
thought of) ego disappears! the body also becomes 
unconscious. The state in which there is the half 
manifestation of the ego is called the dream state? 
and the full? manifestation of the ego is the state of 
waking. 

! Disappears—The ego merges itself in the causal ignorance 
which is characterised by the non-apprehension of empirical 
objects. This state in which there is no perception of duality 
is called the state of deep sleep. The ego in this state does not 
identity itself with the body. The result of past Karma, then, 
is not noticed. Therefore we become unconscious of our body 
in that state. Comp. amaaaeat wats fag:aafaer wafa scart 
TAT Taal wafa ( Sl. FT. C-¥-2 ) . “(Therefore he who has crossed 
that bank) if blind, ceases to be blind; if wounded, ceases to be 
wounded, if afflicted, ceases to be afflicted.” 7 


® 
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2 Dream State—In the dream state the ego does not perceive 
any object external to itself. The seer, the objects seen and the 
act of seeing which constitute dream experiences are only the 
mental modifications of the ego. Compare— 

q qa Ta A Waa a Gara Aafa (a. F. ¥-2-20). 

“There are no (real) chariots in that state, no horses, no 
roads (but he himself creates chariots, horses and roads).”” The 
dream experiences, though they appear during the dream state 
as outside the body of the seer, are known to be only modifica- 
tions of the mind from the standpoint of the waking state. 
Therefore from the waking standpoint the dream state is only 
a partial manifestation of the ego. 

3Full manifestation—In the waking state the ego experiences 
the gross external objects by meaans of its internal organs. The 
ego and the non-ego which constitute the entire world of ex- 
experience are both cognized in the waking state. In dream 
it is the mind alone of the sleeper which appears both as the 
ego and the non-ego. Therefore the full manifestation of the 
experience covering both ego and non-ego is seen only in the 
waking condition. 


XI 


How the experiences of the waking and dream states are 
but the modifications of mind is described now: 


waaTTatara FalsqrarArtey | 
aTAAT : HETAT cacy ateset farang aE = 1 VV 
aarcTafa: A the inner organ that is nothing but a 


modification (aft :) fafassraaa identity with the reflection 
of consciousness aaTat having attained tact in dream 
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aqTaat : ideas Heqaq imagines ats in the waking state aft: with 
respect to the sense-organs afg: external faqarq objects 
 HeTaT imagines. 


11. The inner! organ (mind) which is itself 
but a modification (4f:) identifying? itself with the 
reflection of Consciousness imagines (various) 
ideas? in the dream. And the same ‘inner organ 
(identifying itself with the body) imagines‘ objects 
external to itself in the waking state with respect 
to the sense-organs. 


'Inner organ.—This comprises mind (AA), mindstuff (faa), 
intellect (qfg:) and egoism (agarz:). 

*Identify—It is like the identification of the heat (fire) with 
the iron ball. 

3Ideas—The ideas of the ego and the non-ego as well as their 
mutual relationship.’ 

4]magines—We remember our dream experiences in the wak- 
ing state. The dream experiences which have the same nature 
as the waking ones are known to be internal only in the waking 
State. The waking experiences are also mere ideas or thoughts 
of the perceiving mind. 


XII 


The real nature of the-inner organ (@ra:%TT) is thus des- 
cribed: 


AMNSEHAT foPAR TST 
aaraTaaaedia Aaa Fat TAT 1 22 11 
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AdiseHcamard the material cause of mind and egoism 
Uh one Hsieh of the nature of insentiency fet subtle 
awqeatagq the three states a-afa attains qut similarly aad 
is born fHad dies. 


12. The subtle! body which is the material 
cause of the mind and egoism is one? and of the 
nature? of insentiency. It moves* in the three 
states and is born and it dies. 


1Subtle body—This is the same as the Anatahkarana and is 
called /ingam, because it enables the Jiva or the emobodied be- 
ing to realise Brahman. This subtle body has been described 
in other Veddntic texts as composed of seventeen parts, viz., 
five organs of perception, five organs of knowledge, five modi- 
fications of prana, mind (a74) and intellect (afe:). 

20ne—The subtle body (f#) and the Antahkarana are real- 
ly one and identical, though from the empirical standpoint 
they appear as different. Like the water and the wave the ~ 
Antahkarana(ataatt) and the ideas which manifest themselves 
as powers of knowledge and activity (atvafaa and frarafaa 
which are only af or the modifications of the mind) are 
identical. 

3Nature etc. It is because the Anthakarana is the ahodificn 
tion of the Avidyaé which is of the nature of insentiency. It 
appears as sentient on account of its identification with the 
reflection of Consciousness (fa@Tata:). 

4 Moves etc.—The identification with the three states as well 
as birth,.death, etc., can be predicated of the ego only and not 
ot ahi Self who is unassociated with these conditions. 
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XII 


The existence of the material world is a matter of indubitable 
' experience. The question arises, what is its cause? Brahman 
which is beyond all causal relations, cannot create it. There- 
fore the scriptures postulate Maya as the cause of the appear- 
ance of the universe. This Mayda is extremely illusive. It 
cannot be described either as real or unreal. 


The best way to describe Maya is to explain its two aspects, 
which is done in the following sloka: 


alaaga fe arora faetorrafaeray 
faaqataaiomizagnsrd Wa ANA 11 23 UI 


ATaTat: of maya faetqratrera of the nature of project- 
ing (creating) and veiling af#iga two powers f~ without 
doubt (aft exists) faetaarft: projecting power festfe- 
Faveteq from the subtle body to the (gross) universe Sq 
world aad creates. 


13. Two powers, undoubtedly, are predicated 
of Maya, viz., those of projecting! and veiling. 
The projecting power creates everything from the 
subtle? body to the gross universe. 


'Projecting—This leads one to think of the pure and attri- 
buteless Atman to be Visva, Taijasa and Prajfia, associated with 
the experiences of waking, dream and deep sleep. It is again, 
under the influence of this aspect of Mayda that the non-dual 
Brahman appears as the manifested manifold. 

*Subtle body—This body consists of seventeen parts. See 
ante, Sloka 12. | 
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XIV 


From the relative standpoint, Brahman is pointed out as the 
cause of the universe because the mind seeks a cause. That. 
Brahman is, really speaking, not the cause, can be seen from 
the following sloka which describes the ture nature of creation: 


aseatn Teed ateaqarrraacaia | 
Het HAleaT AATATASITATTT 11 VY Ui 


FTaret of the nature of Brahman afeaararaaegft in the 
entity which is Existence-Consciousness-Bliss Heat in the 
ocean HATfeaq like foams etc. FaaTABITATLIT the manifest- 
ing of all names and forms afte : creation 4TH is called. 


14. The manifesting! of all names? and 
forms? in the entity+ which is Existence5- Cons- 
ciousness-Bliss and which is the same as Brahman, 
like® the foams etc. in the ocean, is known as~ 
creation.’ 


1Manifesting—This manifestation is due to the projecting 
power of Maya which is potential in Brahman from the causal 
standpoint. 

2Names—By which things are designated. 


3Forms—That which is expressed by a name. Both names 
and forms are mere forms of thought as can be understood 
by the analysis of names and forms experienced in dream, 
which are nothing but the modifications of the mind. 

4Entity—Reality is not a void or negation as the Buddhists 
contend. The appearance of the manifold cannot be based on 
an Absolute negation. In empirical experience, every appear- 
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ance has a positive substratum. ‘The illusion of names and 
forms appears from, and disappears in, Brahman. 


_ %£xistence etc.—These are not positive atrributes of Brah- 
man, which cannot be described by word or thought. Words 
etc. can describe only what is perceived in the perceptual world. 


6Like etc.—This illustration is for the purpose of showing 
the indescribable nature of creation. Foams, waves, bubbles, 
etc., are not separate from the ocean, becaues all these are made 
of the same stuff as water. Again, they are not identical with 
the ocean, because we do make a distinction between'the ocean 
and the waves etc. Similarly the manifested manifold is not 
separate from Brahman, as the Sruti says, because no separate 
universe can be conceived of, which, according to the Sruti, 
is not of the nature of Existence-Consciousness-Bliss. Again 
from the Sruti we know Brahman as separate from the world, 
which we perceive to be gross, solid, extended in time and 
space, etc. This appearance of the universe as eparate from 
Brahman is due to Mayda. | 

“Creation—Vedanta explains the origin of the universe by 
saying that it is the unfolding of Brahman through Its inscru- 
table power, called Mayda. As the rope appears in the form 
of the snakes or as the ocean appears in the form of. foams, 
waves, etc., or as the sleeping man appears to be living in a 
dream world, so also Brahman appears in the form of the 
world. From the causal standpoint, Brahman is both the 
material and efficient. cause of the world. 


XV 
Now is described the veiling power of Mayda: 
Aaa shara TATA : 
ATAM CATT AACA AAT FILA Ul Vy tt 
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AIT Wert: the other power (of may&) at: within 
qh-qeqat: (Ax) (the distinction) between the seer and seen 
(objects) afg: outside 4 also AAAI : (Hz ) (the distinction) 
between Brahman and the created universe aramtfa conceals 
at this power qarweq of the phenomenal universe #T<o7 
cause (Wate is). 


I5. The other! power (of Mayz) conceals the 
distinction between the perceiver? and the perceived 
objects} which are cognized within the body as well 
as the distinction between Brahman‘ and the 
phenomenal> universe which is perceived outside 
(one’s own body). This® power (af#a) is the cause 
of the phenomenal universe. 


!Other power—It is known as the Avarana-Sakti (the veiling 
power) of Maya. 


2Perceiver—The Witness (ateft) which is the cause of the | 
immediate perception of “I” (see ante, sloka 1). It considers 
itself as the enjoyer etc. by identifying itself with the gross 
and the subtle body. Really speaking, it is the relationless 
Atman. 

2 Objects—It includes everything from the empirical ego to the 
gross body. The Saksin is distinct from the perceived objects. 
But the veiling power of Maya does not enable us to see the 
distinction and therefore the Saksin appears to have identified 
itself with the empirical ego, mind, sense-organs, etc. 


4Brahman—Brahman is said to be of the nature of Existence- 
Consciousness-Bliss. But through the veiling power of Maya 
It seems to have identified Itself with names and forms and 
thus appears as objects of enjoyment. 
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5Phenomenal—This is a mere appearance like that so silver 
in the mother-o’-pearl. 


6This etc.—From the highest standpoint there is neither 
creation nor dissolution. Non-dual Brahman alone is and al- 
ways exists. The appearance of the manifold is due to the veil- 
ing power of Maya which conceals the real non-dual nature of 
Brahman and presents the appearance of the variegated uni- 
verse. It is just like perceiving dream objects with which the 
sleeper at that time is in no way connected. From the subjec- 
tive standpoint a man becomes a world-bound cerature on 
account of the identification of the seer with the mind, sense- 
organs, etc. (object). Ignorance of the distinction between 
the subject and the object is the cause of one’s sufferings in 
the world. 


Though it is a custom with the Vedantic writers to describe 
the veiling power (Avarana-Sakti) as prior to the projecting 
power (Viksépa-Sakti), the author of this treatise makes here a 
departure. Strictly speaking, the Avarana-Sakti cannot be 
said to precede the Viksepa-Sakti or vice versa. For, the 
effects of both are seen simultaneously. One cannot be 
conceived of without the: other. 


XVI 


That Maya is the cause of the appearance of the universe 
has already been stated. The question now arises4 what is 
the nature of Jiva who suffers by the law of transmigration? 
It is the illusory characteristic of the universe that is described 
below with a view to discuss later on the real nature of Jiva: 


arfian : geet aria fat aaa Aaay 
fafasararantaatssttacearguraaniea: 1 ee tt 
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afr: of the witness gta: in immediate proximity 
fag the subtle body @%t with the (physical) body aac 
related wtfa shines. (That subtle body) fafasararaataana 
on account of its being affected by the reflection of 
consciousness 2araatfer: empirical sft: embodied self 
tqtq becomes. 


16. The subtle body (Lingam) which exists in 
close proximity to the Witness (Szksin) identifying 
itself with the gross body becomes the embodied 
empirical! self, on account of its being affected by 
the reflection of Consciousness. 


\Empirical self—It is that which thinks itself as the agent, 
enjoyer, etc. It is this Jiva that appears to die and be re-born, 
etc. But the Saksin or Atman is birthless, deathless, immu- 
table and without attributes. 


XVII 


A doubt arises here. The embodied self is unreal and 
hence liberation is not possible for it. Again the Sdkgin is 
ever free; therefore no liberation is necessary for it. There is 
no third entity for whom the scriptures, pointing to liberation 
can be prescribed. Therefore scriptures become futile. The 
following stanza removes this doubt by showing that the idea 
of the embodied self is falsely superimpoed upon the Saksin 
or the Witness: 


HEA WaTAAT A aTerorcaqarad | 
aga J faasetat He arascatia aT uv ge i 
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azq of this (the empirical self) sftac@ the nature of being 
a jiva araqrq through superimposition arfétfot in this 
siksin aff also HaHTad appears Htadt of the veiling power 
| gq but faasetat by the annihilation, W@ the difference wd 
having become clear aq that (the idea of being jiva) aqatfa 
disappears. 


17. The character of an embodied self appear 
through false! superimposition in the Szksin? also.3 
With the disappearance of the veiling power, the 
distinction? (between the seer and the object) 
becomes clear and with it the J7va character of the 
Saksin (Witness) disappears.‘ 


9 

1 False superimposition—This is due to the projecting powers 
of Maya. 

2Saksin—Thereby the Witness appears as the world-bound 
Jiva. 

3Also—Though the Sdksin is ever free from all taint of 
worldliness. 

4 Distinction—Through Knowledge one realizes that Sadksin 
is ever ‘free from worldliness and is the eternal seer and all 
other ideas, from the empirical ego to the body, are mere 
objects and hence negatable. 

‘Disappears—This is possible only through Knowledge 
which one acquires from the study and the understanding 
of the scriptures. Hence scriptures are not futile. 


XVIII 


As in the case of the subject itself the Saksin, through false 
identification, appears t6 have become the Jiva, so also Brah- 
man appears to be identified with the objective universe: 
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TM Miaarviea Vauraea fasta 
at aleacagataae fapacta aTaa ui es 


qat similarly at which aft: power await: of 
Brahman and phenomenal universe ¥é distinction AAT 
concealing fatsfa exists agar through its influence gar 
Brahman fa#acaat as being of the nature of modification 
aaa appears. 


18. Similarly,! Brahman, through the influ- 
ence of the power? that conceals the distinction 
between It? and the phenomenal universe, appears 
as endowed with the attributes+ of change. 


| Similarly—As in the case of the Witness and the object, 
with reference to the individual self. 

2Power—The concealing power of Maya (atacuafya). 

3Jt—The real nature of Brahman is that It is without at- 
tributes. 

4Attributes—The six attributes of the manifested manifold, 
viz., birth, existence, growth, change, decay and annihilation. 
Under the influence of Maya Brahman appears to possess 
these attributes and to be identified with the world. . 


XIX 


When that veiling power is destroyed, the distinction 
between Brahman and the phenomenal universe becomes clear 
and then the changes etc. attributed to Brahman disappear: 


vararataarare fears weratat: 
dacaatianreeeata an a wari eafat 1198 0 
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#4 aff in this case also arafaareta with the destruction 
of the veiling power aat: wa@ratal: of Brahman and the 
phenomenal universe Wz: distinction fautfe becomes clear 
| (aq: therefore) a7 in the phenomenal universe faz: change 
tard exists T not Farfot in Brahman Fafaq ever (faate: cate 
change exists). 


19. In! this case also, the distinction between 
Brahman and the phenomenal universe becomes 
Clear with? the disappearance of the veiling power. 
Therefore change: is perceived in the phenomenal 
universe, but never in Brahman. 


'Jn etc.,—As in the case of the individual self. 152 638. 

2With etc.—As the result of the knowledge of the non-dual 
Brahman. 

3Change etc.—Whose essential characteristics are birth, 
growth, decay, etc. 

In the foregoing stanzas we have seen, followin g the methods 
of agreement and difference, that the word he anl; Thon 
in the: Vedic statement, “Thou Thou Art’) indicates the Wit- 
ness (Sdaksin) which is immutable and changeless and that the 
word “qq” indicates Brahman which is unrealated to the 
phenomena. The attributes generally associated with “Thou’ 
and “That” are mere appearances and hence unreal. 


OX 
Now is shown the identity of “Thou” and “That”: 
afta atfa fra ea ara AQTISTHA | 
AITAT AIST HTT TAY TAR tt Ro 1 
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afta (it) exists afa (it) shines (becomes cognizable) fz 
(it is) dear SG form ATH name 4 sft Aaqeas all these five 
aspects (characterize every entity). aTa@aq the first three (are) 
Aaeq characteristics of Brahman ad: the next ga two 
w1zF characteristics of the universe. 


20. Every entity has five characteristics, viz., 
existence, cognizability,! attractiveness, form and 
name. Of these, the first three belong? to Brah- 
man and the next} two to the world. 


1Cognizability—That which makes one aware of the exis- 
tence of an object. 


2Belong to etc.— These three characteristics correspond to 
Sat, Cit and Ananda. 


3Next two—Names and forms are the chief characteristics 
of Maya. 
XXI 


The meaning of the preceding sloka is made clearer in the 
following by the methods of agreement and difference: 


aaraanaay tafarsatteg | 
afracateaarrear: fret STATA 1 Re 


aarafaaaraig in the akasa (ether), air, fire, water 
and earth tafaagaerfeg in gods, animals and men afeaatarat : 
(the attributes of) Existence, Consciousness and Bliss 
afirat: common features =qaTAat forms and names fraa 
differ. 
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21. The attributes of Existence, Conscious- 
ness and Bliss are equally! present in the Akasa 
_ (ether), air, fire, water and earth as well as in gods, 
animals and men, etc. Names and forms make? 

one differ from the other. 


1Equally etc.—All objects such as a pot, a picture, etc., 
have these common features. These are the universal charac- 
teristics. | 

2Make etc.— We distinguish one object from another only 
by their names and forms. Names and forms are characteris- 
tics of the individual and hence relative. Even after the 
negation of names and forms, there exists the common subs- 
tratum whose nature is Existence - Consciousness - Bliss 
(Absolute). 


XXII 


- Thus following the methods of agreement and difference, 
we get the implied meaning of aq (“That”) and @ 
(“Thou”) which points to Saccidinanda Brahman. There- 
fore Brahman is identical with the Jiva. But one should 
practise concentration (Samddhi) in order to strengthen this 
conviction. The methods of Samddhi are described below: 


Steq aTaed F afeaqertzacay : 

aaa adat Fateraa atsyat afe: it VU 

AAS (to) name and form ¢ two 34st being indifferent 
afeqardiaaeit: (A) being devoted to saccidananda gaa at 


either in the heart aat or afg: outside aqat always antfa 
concentration #4lq should practise. 
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22. Having! become indifferent to name and 
form and being devoted to Saccidananda,2 one 
should always practise concentration; either within 
the heart+ or outside.s 


'Having etc.—Names and forms are impermanent, because 
they appear and disappear. Though names and forms give 
the direct meaning (at=aT#) of “That” (aq) and “Thou” 
(<4), yet they are negatable as found in deep sleep. 


2Saccidananda—This is the implied meaning (seat) of 
all objects. The characteristics of Existence, Conciousness 
and Bliss are universal and therefore they form the common 
features of the substratum of all objects comprehended by 
“That” and “Thou”. Therefore these aspects alone, being 
permanent, as distinguished from names and forms, are worthy 
of concentration. 


3Concentration—Concentration or Samadhi means one- 
pointedness of the mind by which the student feels his steady 
identity with Brahman. 


4Heart—Heart is pointed out, for the facility of concentra- 
tion, as the seat of Paramdtman. 


>Outside—That is, concentration can be practised through 
the help of any external object, such as a word, sound, image or 
any other symbol. These two modes of concentration are 
meant for different temperaments. 


XXII 


Samadhi with its twofold division is described in the follow- 
ing seven stanzas. Concentration within the heart is des- 
cribed in the three following: 
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— afaredt frfaned: anrfifefact afe 
—-Rasargadta afaned: gatzar 1 22 it 


afamet: in which the ideas are present fafdHeq: in 
which the ideas do not exist gf@ (to be practised) within the 
heart amifiz: concentration (sft) fafa: of two kinds 
afaneq: aarft: concentration in which ideas are present 
qeqasaT aay according to its association with a cognizable 
object or with a sound (as an object) g4: again fger (are) 
of two kinds. 


23. Two kinds of Samadhi to be practised in 
the heart (within one’s self) are known as Savikalpa! 
and Nirvikalpa.2 Savikalpa~Samadhi is again divi- 
ded into two classes, according to its association 
with a cognizable object or a sound (as an object). 

'Savikalpa—in this Samadhi, the practitioner concentrates 
his mind on Brahman without completely losing such distinc- 


tions as the knower, knowledge, and the known. This is the 
initial step in the practice of concentration. 

*Nirvikalpa—in this Samddhi the practitioner makes him- 
self free from all thought of distinctions, as the knower, know- 
ledge and the known. 


XXIV 


Now is descirbed the Samadhi (Savikalpa) in which concen- 
tration is associated with an object: 


TATA SAAT TeITeACAT AAT BATT | 
maagearaagisa aarfacatapers : 1 Ve 1 
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fram: centred in the mind #TATaT: desires etc. @aT: 
(cognizable) objects Waa consciousness acatfacaa as their 
witness t4Taq should meditate af this qaTafag: (is) comb- 
ined with cognizable objects afameqa: in which ideas are 
present qatfa: concentration. 


24. Desire! etc. centred? in the mind are to be 
treated as (cognizable) objects. Meditate on Con- 
sciousness? as their Witness.4 This is what is 
called Savikalpa-Samadhi associated with (cogniz- 
able) objects. | 


1 Desire—See ante, 4. 

2Centred etc.— Because they are the modifications of the 
mind. They disappear with the disappearance of the mind as 
in deep sleep. Therefore, they have got nothing to do with 
Atman. : 

3Consciousness—It means Atman, that is, the Witness of all | 
these mental modifications. 

4Witness—Because of the presence of Atman, the mind and 
its modifications are seen to be active. Then the process of 
the meditation is this: Whenever any thought appears in 
the mind, take it to be an object and be indifferent to it. But - 
think of the Atman as your real nature, eternal and permanent. 
The object which is an idea appears and disappears. This sort 
of concentration is always associated with an object of thought, 


XXV 


Now is described a higher kind of Savikalpa-Samadhi, 
with which some sound (object) is associated: 
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ancafseqaaaeeayra saaina : 
aemtia asatagisd aarfacafancra : 1 2y I 


(4g 1) #47: unattached afeaqataea : Existence-Conscious- 
ness-Bliss tay: self-luminous gaafsa: free from duality 
afeq am aft wa this weafas: (is) associated with word 
afanets : qarfa: savikalpa-samadhi. 


25. [am Existence!-Consciousness-Bliss, un- 
attached,” self-luminous? and free+ from duality. 
This is known as the (other kind of) Savikalpa- 
Samadhi associated with sound (object). 


1 Existence etc.—Sat, Cit and Ananda are the natural chara- 
cteristics of Atman. 


2Unattached—Unrelated to Citta or mind whose functions 
are seen as desire, volition, etc. Atman is also unattached to 
virtue and cive, weal and woe, (relative) knowledge and igno- 
rance, etc. Comp. Hatt WF Fes: “This Purusa is unattached.” 
3Self-luminous—The existence of Atman can never be doubt- 
ed even when the relative objects are absent as in deep Sleep. 
Compare Ase aE HAT AA (F. F. 3-C-22) aT Feageary 
qa: (4. v. 3-¥-2 ). “That (Brahman) is unseen but. seeing, 
unheard but hearing.” “Thou couldst not see the Seer of sight.” 
4Free from etc.— Nothing else exists besides the Atman, 
because Atman is one and without a second and it has not parts 
and it is not of the nature of insentiency. Comp. wHyarfgara 
(BT. J. &-9-%) “He is, verily, one without a second.” 
While practising this concentration the practitioner thinks, 
“I am the Witness, the innermost Self.” The object of his 
meditation is the non-dual Self free from the ideas of desire 
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etc., which are foreign to Atman. There is only a current of self- 
consciousness, This sort of concentration is called Savikal- 
paka as it is not free from ideas altogether. Such ideas as, 
“T am unattached” etc. are present in this Samadhi. 


XXVI 


Now is described the higher concentration free from all 
ideas whatsoever: 


Targa lacaraaregsaatearayed J 
fafaacreaatiaceatiaarateradirag 1 2e 1 


Z but tartafazaraara on account of complete absorption 
in the bliss of realization of the Self FEU Ett both the perce- 
ived objects and sounds 34ez being indifferent to faatafeaadra- 
aq like a flame in a place free from wind fafaseq: aatfa: 
absorption free from (subject-object) ideas tara is. | 


26. But! the Nirvikalpa-Samadhi is that in 
which the mind? becomes steady like the (unflicker- 
ing flame of a) light kept in a place free from wind 
and in which the student becomes indifferent to 
both; objects and sounds on account* of his com- 
plete absorption in the bliss of the realization of 
the Self. | 


! But—The Nirvikalpa-Samdédhi is here distinguished from the 
Savikalpa-Samdadhi as described in the foregoing slokas. 

2Mind, etc.—Through the constant practise of the Savikalpa- 
Samadhi, mind becomes free from all distractions which is 
the result of attachment to sense-objects. Therefore, he then, 
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becomes, competent to practise Nirvikalpa-Samdadhi in which 
the mind becomes steady like the unflckering flame of a 
candle, kept in a windless place. Compare: 


war alot faaraeat Aya ATA TAAT | 
ara safaaer aesaT aeTATAT: 1 (ara &. 28) 


“As a lamp in a spot sheltered from the wind, does not 
flicker,—even such has been the simile used for a Yogin of 
subduced mind, practising concentration in the Self.” 

3Both etc.—These are associated with concentration in the 
Savikalpa-Samadhi. Desires etc. are the cognizable objects 
and “I am unattached” etc. are sound (objects) or ideas. 

4On account etc.— The word Anubhiti, in the text, means 
“Highest Consciousness” or “Self”. Comp. 


aaylawraan cadaraafarer | 
neatarrara faafafararfa amy u (xcefafa, wc) 


“I bow to that innermost (Subjective) Self, birthless, incom- 
prehensible, infinite, the embodiment of Bliss and the back- 
ground of the World, created by Mahat etc. and painted by 
ignorance (Mdyda).”’ 

The word “Rasa” means the Supreme Self or the nature of 
the Highest Bliss. Comp. tal 4 @: 1 Walaa weeqrardl wate 
( qT. FT. +2 )... ‘He is the Rasa, flavour, for only after perceiv- 
ing a flavour can any one become blessed.” 


The word Avega means complete absorption. Or it may 
mean the ‘manifestation’ of the supreme Bliss in the heart as 
the index of success in the Savikalpa-Samadhi. Another - 
meaning of the word is “coming” (saa) from all 
directions (7) of bliss. Still another meaning is the ‘possession 
.e., the practitioner becomes possessed, as it were, by the 
dliss of self-realization and can no longer control himself. 


4 
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The Nirvikalpa-Samdadhi is the highest kind of concentration 
in which the practioner realises his real Self. In this Samadhi 
the functions of the mind are stopped and the practitioner 
experiences the Highest Bliss. Compare: 


saidafas fad TATAaatT HH 
easter aarfaatitar fra: (afeantrafrad, v-4¥) 


“The mind, with the utter quiescence of modifications con- 
centrating upon one Supreme Bliss, is said to be Asamprajiata 
Samadhi that is dear unto the Yogins.” 


This Samddhiis characterized by the absence of the knowled- 
ge of the subject-object relationship. Apparently it is like that 
state of calmness and tranquility which pervades a stone, 
because in the Nirvikalpa-Samdadhi the mind stops its function 
ing. But it should not be mistaken stupor or deep sleep in 
which state alone one experiences absence of duality. The 
difference between deep sleep and WNirvikalpa-Samddhi is 
that in the former state there is no knowledge or Self, but in 
the latter there exists no feeling of not knowing the Self, . 
because in the Nirvikalpa-Samddhi one becomes ideentified 
with the ever-conscious Atman. Compare: 


aaiaaraaaear ar faarafta feafa: | 
aisafaatfatrtrar at caeqferia : SAT 1 
(arfacstrara, scafarseT, & 20-8) 


“The state in which all desires completely disappear which is 
(quiescent) like the interior of a stone, but which is not charac- 
terised by swoon or deep sleep is admitted as the real nature 
of Atman.” ‘ 

Nirvikalpa-Samadhi which is identical with the Highest 
Knowledge can be attained only as a result of discrimination 
between the real and the unreal. After this discrimination, 
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the student becomes indifferent to everything of the relative 
world. Comp. aaqz TEISATHT TAT VAT (Pantajali-Sitra, 
Samdaddhi-Pada, 16), ““That is extreme non-attachment, which 
gives up even the qualities and comes from the Knowledge 
of (the real nature of ) the Purusa.”’ 

This Samadhi is possible only for him who has become 
established in complete renunciation. Comp. daaaqrataraa : 
(aarfrart:) (aT. a. aatfrqte, ©). “Success is speedy for 
the extremely energetic.” | 

In this Samadhi one becomes free from all thoughts or ideas 
but infilled with Supreme Bliss. Compare: 


HIRATA aeVTraTsTy satae | 
HTT Ter: THT aT 
(atfassuatan, fratrqarHc, 22¢-e2) 


“It is just like an empty pitcher placed in the sky, having 
nothing inside and outside; and again, it is just like a full pit- 
cher placed in the sea, full (of water) both inside and outside.”’ 


XXVII 


By the practice of Samadhi described above the practitioner 
realises his own Self which is of the nature of Existence-Consci- 
ousness-Blisss. But this concentration can also be practised 
with the help of any object in the external world. By such 
concentration one can realise the nature of Brahman and crea- 
tion. Brahman and Self are identical: 


gala areraaista afeaa ateasa acgia 
AAUATACAATATATASTTATH AT > Ul Wo Ut 


@fé a4 as in heart arereat af in the external region as well 
afeaa sfeaq a aegft in any object whatsoever aa: of the 
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first kind wartft: taTq concentration is possible @: that 
(samadhi) aAratq from the Pure Existence (which is Brahman) 
aTASTTATHI a : the separation of names and forms. 


27. The first! kind of Samadhi is possible 
with the help of any external? object as it is with the 
help of an internal? object. In that Samadhi the 
name and form are separated+ from what is Pure 
Existence (Brahman). 


'First kind etc.—i. e., the Savikalpa-Samdadhi with the help 
of an object. (qearafag :) | 

2External—By concentration on such external objects, as 
the sun etc, 


3Internal etc.—Such as desire etc. 


4Separated—Names and forms on account of their appear- 
ance and disappearance are negatable. This is done by con- 
centration on the Saccidananda factor of an entity. 


Pure Existence— The Existence aspect of an object can 
never ve negated. 


We have seen in the 24th stanza that concentration can be 
practised with the help of an object perceived internally. 
Similar concentration can be practised with the help of an 
external object also. Every object, as we have seen, has three 
unchangeable aspects, namely, Existence, Visibility and At- 
tractiveness. The two other changing aspects are names and 
forms. The practitioner should concentrate his mind on Pure 
Existence which is the same as Brahman and dissociate him- 
self from the changing aspects of name and form. 
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XXVIII 


Now is described the other kind of Savikalpaka-Samadhi 
‘(asatafag) associated with sound (object) to be practised 
with the help of an external object: 


HASH Feg afeaarraneayny 
qalakoataaad aafirerat wat tt Qs 1 


HasHra of the same nature (always) and unlimited (by 
time, space, etc.) afssararamatyt characterised by Existence- 
Consciousness-Bliss (at) aq entity (aq wat that is 
Brahman) efa ga afafssafarat such uninterrupted reflection 
way: middle aarfs : concentration waz is. 


* 


28. The entity which! is (always) of the same 
nature and unlimited (by time, space, etc.) and 
which is characterised by Existence-Conscious- 
ness-Bliss, is verily Brahman. Such uninterrupted 
reflection is called the intermediate? absorption, 
that is,. the Savikalpaka-Samadhi associated with 
sound (object). 

! Which is etc.-— Which remains the same, that is, immutable 
in the past, present and futute and which is not limited by 
time, space, etc. | 

*Intermediate—Because it is superior to the Samadhi des- 


cribed in the foregoing Sloka and inferior to the Nirvikalpa- 
Samadhi. 

This Samddhi is similar to the one described in Sloka 25. 
he only difference is that it is associated with an external 
objective) idea whereas the other one is associated with an 
internal (subjective) idea. 
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XXIX 


Now is described the Nirvikalpaka-Samddhi which can be 
practised by. following the objective method: 


TASTATAT TATATAT A : TAA: 
vacaattafasrstadag aie frat 11 88 1 


catTeqrata from the experience of Bliss tqsdTata: insen- 
sibility (to external objects) Taq as in the previous instance 
adta: (aarft:) the third kind of samadhi wa: described 
(ifsatai by the teachers) ut: weft: aatfrfa: by the help of 
these six kinds of samadhi fatat always #1% time aad 
should spend. 


29. The insensibility! of the mind (to external 
objects) as? before, on account of the experience? — 
of Bliss, is designated as the third kind of Samadhi | 
(Nirvikalpaka). The practitioner should uninter- 
ruptedly+ spend his time -in these six5 kinds of 
Samadhi. 


TInsensibility—This shows that the mind is completely absorb- 
ed in the contemplation of Brahman. 

2As before—As in the case of Samddhi described in the 
twenty-sixth Sloka; here also the practitioner attains the 
Nirvikalpaka-Samdadhi. by merging the entire illusory pheno- 
mena in Brahman and by being indifierent to the manifested 
manifold (@%4) and such ideas as “indivisible” (#@=:), of 
the same nature (WHT :), etc. Concentration becomes steady 
like the unfickering flame of a candle in a place free from wind. 
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3Experience etc.—This bliss is due to the knowledge of 
Brahman whom the scriptures describe as an entity of Bliss. 
The Self (subject) is identical with Brahman. In the subjective 
concentration, the Self which is the Witness of all mental 
modifications is identical with Brahman. Otherwise such 
concentration, without a substratum, becomes a mere mental 
abstraction and ends in nihilism. Again, in objective con- 
centration, Brahman, the unchanging entity in all perceived 
objects, because of its all-pervasive nature, is identical with 
the Self (subject). As the knowledge of Brahman is associated 
with bliss so also the knowledge of Self is accompanied by 
Bliss Eternal. 


4Uninterruptedly—This Samddhi should be practised un- 
interruptedly for a long time. Then only can the practitioner 
be firmly established in supreme knowledge. Cf. @ J @ta- 
HlBrcagaeHleAadt FAA: (AT. a. aArfraa, ev). “It be- 
comes firmly grounded by long, constant efforts with great 
love (for the end to be attained).”’ 


SSix—That is, three subjective and three objective. 


XXX 


As a result of the constant practice of Samadhi, described 
above, it becomes subsequently quite natural and spontane- 
ous. Then the seeker realises Brahman everywhere: 


| aetfrara afea fase rearcafa 
TA AA Hat Ula AA AA AATAT: 1 30 IN 


egttuatt the attachment to the body afsa with the 
disappearance of T<ATeHfT the Supreme Self fasta (af) with 
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the realization of | 44 to whatever objects Hq: mind arf 
goes TA TA there FaTyTqT: absorptions (wafea are). 


30. With the disappearance of the attach- 
ment! to the body and with the realization of the 
Supreme Self, to whatever object? the mind is 
directed one experiences Samadhi.3 


'Attachment etc.—On account of such attachment to. body, 
a being feels that he is a man, a Brahmin, a so-and-so, etc. 
Following the process of enquiry laid down in Vedanta, the 
student realises that all internal entities from the empirical 
ego to the body are only objects and the subject (Self) is the 
Witness. Therefore, he ceases to identity himself as attached 
to the objects, knowing that appearance and, disappearance 
are their inevitable nature. Similarily, by an analysis of the 
external world he realises that Brahman is the only permanent 
entity in the universe, while names and forms are changing 
phenomena. Therefore the practitioner becomes indifferent 
to the internal and external objects and fixes his mind on 
Brahman which is identical with the Self. 


2Objects—As perceived by the senses. 


3Samadhi—That is, as a result of constant practice of Yogic 
Samadhi, as described above, for a long time and with the 
help of the knowledge of Truth, the practitioner realisess all 
objects, internal and external, as Brahman. Even the names 
and forms which appear to the ignorant as devoid of reality 
are looked upon by the Jidnin as ever existent Brahman. He 
sees everywhere Brahman only. The knowledge of Brahman 
which is at first attainable by effort becomes, later on quite 
‘spontaneous and natural. 
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XXXI 


Now is described the result of this supreme realization in 
the language of the Mundaka Upanisad (2.8): 


faaa gaaufafoadt adda: | 
attaedt aTeq waif afery ge TeTAT 11 32 1 


aferq Tat Him who is high and low g@ by beholding 
gaauteg : fetter of the heart faa is broken aqaaat: all 
doubts feara are solved aeq his Huifor Fz all works (and 
their effects) etaet wear away. 


31. By’ beholding Him who? is high and low, 
the fetters3 of the heart are broken, all4 doubts are 
solved and all5 his Karmas (activities and their 
effects) wear away. 


'By beholding Him—-That is, by realising Brahman through- 
out the manifestaed manifold. 


2Who is high and low—The word high (42) signifies Brahmé, 
what is known as cause of the universe. The word low (397) 
signifies the universe etc., which are the effects. It is the non- 
dual Turitya Brahman alone that exists everywhere, both in 
the cause and in the effect. 


Fetters etc.—This denotes ideas of agency etc. which are 
falsely superimposed on the Self. This is due to ignorance. 


4All doubts—That is, the doubts regarding the nature of Self. 


SAIl his Karmas etc.—For aJndnin the accumulated works 
(afaaHy) as well as fresh works (armfaat) do not yield 
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any result. Only the fructiscent works (3T<sqHH), as a result 
of which a man has got his present body, continue to produce 
their result. This work yields its result so long as the body 
lasts. But this explaination is offered only from the stand- 
point of the ignorant who see even a Jfdnin subject to disease, 
misery, hunger, thirst, etc. But a Jaidnin who has made him- 
self quite freee from the body-idea does not feel the effect of 
any Karma. For him all works and their effects are non- 
existent. Comp. 8a aa aa a frarfea eqaa: (Bi. v. 
¢-%\9-2). (But) when he is free of the body, then neither 
pleasure nor pain touches him.” 


He who realises Brahman attains liberation (Aff) which 
is the highest objective of life. Compare the following Sruti 
passages: 

“sal a2 Tala wafa” (A. J. 3-2-2) 

‘“He who knows Brahman, verily, becomes Brahman.” 

“gafaarttfa TL” (4. FT. 2-2-2) 

“The knower of Brahman attains the Highest.” 

“att arparcafad” (sr. J. o-2-3) 

“The knower of Self goes beyond grief.” 

“aaa a sap sredisfar’”’ (a. 3. ¥-2-%) 

“Oh! Janaka! You have sttained fearlessness.”’ 

“Walaat aeamacafafa” (a. Z. ¥-4-24) 

“Oh, (Maitreyi), thus far goes immortality.” 

“ana fafacat afaacaafa” (a3. 3. 2-¢, §-24) 

“Knowing it (Self) one goes beyond death.” 

“FA Usa AAATHAISAT ” (FT. FT. 2-¥-23) 

“When the Self only is all this.” 
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XXXII 


We have seen the method prescribed in this treatise for the 
realization of the Highest Truth. By following this method 
the student understands the real significance of “‘That’’ and 
“Thou” and ultimately realises that identity. All these have 
been described in their proper places. The various helps for 
the attainment of such knowledge have been dealt with as well 
as the result of the knowledge of identity. The treatise may 
be said to be completed here. But a doubt may still arise in 
the mind of the student. What is the nature of Jiva? If the 
Witness (Saksin) is really Brahman, then He cannot be Jiva. 
And if He is Jiva, then He cannot be Brahman. In any case, 
the teaching is of no use. Therefore, it is necessary to explain 
to the student the real nature of Jiva. 

The student will be told in the following slokas that the Jiva 
in reality is Saksin and identical with Brahman. The Séksin 
considers himself to be Jiva owing to his identification with 
the Upadhis: 


vafesatraararacgaa : tacatafera : 


fasafeafant stacaata: azatfm: 1 32 11 


aafssaq: limited faerara: unreal presentation of cons- 
clousness adres : cacqafeqa : the third is as imagined in dream 
sta fafaa: these three kinds sftq#: embodied being faz: 
should be known aq among them ata: the first one 
qTzarfae : (is) the real nature (of jiva). 


32. There are three conceptions of Jzva 
(Consciousness), namely, as that limited (by) Prava 
etc. as that presented (in the mind) and the third 
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one Consciousness as imagined in dream (to have 
assumed the forms of man etc.). 


According to the first theory, Saksin (the Seer) appears to be 
subject to various Upadhis (limitations) of Prana, sense-organ, 
mind, etc., and thus regards himself as Jtva. It is like the in- 
finite space (Akasa) portions of which appear to be limited by 
pots etc. According to the second theory, the Consciousness 
(Saksin) appears to be fallaciously presented in the mind and 
this presentation is known as Jiva. It is like the reflection af 
the sun in water. The reflection always partakes of the 
qualities of the medium in which: it is reflected as the 
reflection of the sun is seen to be moving etc., with the move- 
ment of the water. Similarly, the presentation of Conscious- 
ness in the mind partakes of the qualities of the mind, such as 
agency, desire, volition, etc. According to a third theory, 
the nature of Jiva is the same as the nature of various beings 
one sees in dream. In dream, on account of the absence of 
the knowledge reality, one thinks of himself as king, god, or 
beggar, etc. Similarly, Atman, also, through the ignorance 
of its real nature, ithinks of itself as man, or animal, etc. Ac- 
cording to the atuthor of this treatise, the first theory 
(wafesarata :) tells us that the real nature of Jiva is Brahman. 
This view is, however, not accepted by all schools of 
Vedanta. 


XXXII 


How is it possible for a limited entity (Jiva) to be identical 
with the Absolute Brahman? This is thus explained: 


wae : Bleraeearsaeyal J aaa 
afeay stacaariaeaaed J FAATAT: 11-33 1 
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waesq: limitation #feqt: cata is imaginary (illusory) ¢ 
but Hasse what appears to be limited areaa (is) real afenq 
in that (Brahman) 4TaqTq on account of superimposition 
sitacq (zatq) the jivahood appears q but tqaTad: naturally 
Talcg (it is) of the nature of Brahman. 


33. Limitation is illusory! but that which 
appears to be limited is real.2 The Jivahood} (of 
the Self) is due to the superimposition of the illusory 
attributes. But really it+ has the nature of Brah- 
man. 


'T/lusory—The idea of limitation is illusory. What is the 
nature of the limitation that is superimposed upon Conscious- 
ness (Sdksin) which is without parts etc.? This limitation is 
said to caused by Pranaetc. Ordinarily, limitation (a=3q:) 
is seen to be of the following kinds—A pillar is limited by the) 
ground on whichit stands. Ora part of its is covered (HasBq: — 
by roofetc. This sort of limitation is not possible in Atman 
because it is without parts. A frog is seen to be swallowed 
(4a=8z:) by the snake. But Prana etc., cannot act similarly 
with regard to Self; for, It is always complete, without parts, 
without activity and ever peaceful. Cf. fasme fafera aia 
(4. J. &-2%)) “‘without parts, without actions, trangquil.” 
quae: qrfafs (aifaas:). “This is full and that is full.’ An 
elephant is seen to be trimmed (#a=#a:) by the will of its care- 
taker. But Prdna etc., cannot act likewise with regard to 
Atman; for being themselves of insentient nature, Prana etc. 
are subservient to Atman. Compare 4: 3TTaaa anata 
(4. J. 3--2&). ‘‘He who rules the breath within.” 

Hence no kind of limitation by Prana etc., cin be predicated 
of Atnan. Therefore the limitation which appears to be super- 
imposed upon Atman is illusory. 
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*Real—Sdaksin or Self is real, because it is the same every- 
where and at all times. 


3Jivahood—The appearance of Jiva is not possible without 
the association of upddhis. The following analogy of a scho- 
liast is interesting: Rdahu always exists in the firmament. 
But it cannot by directly perceived except in association with 
the solar or the lunar disc. Similarly Sdksin also becomes an 
object of perception (Jiva) only in association with egoism, 
Prana, etc. 


4]t is etc.—The Sdksin is the same as Brahman. It may be 
contended that if the idea of limitation (Jivatvam) and what 
limits it (Prana etc.) be unreal, then Sdksin also (what appears 
to be limited) is unreal. But this contention is refuted thus: 
Sdksin is not unreal because it is the same as Brahman. A 
woman wearing anklets, through illusion, considers her feet 
to beentwined bya snake. With the removal of the illusion, 
the snake idea vanishes; but her feet remain as they are. 
Similarly the illusion of limitation and what limits, is removed 
by Knowledge. But the Sdksin always exists. 


XXXIV 


That the theory of limitation (Wa=seate:) explains in a 
better way the identity of Jiva and Brahman than the two other 
theories, is now described: 


HASTA AACA THA ACINBATA 
araneatianaatta AYaaTaaa : 1 3¥ 


acancatfeataarfa such Vedic statements as ‘That Thou 
Art’ etc. qafeeaeq Sflaeq of the limited jiva Ta wan 
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with Brahman that is without parts w#at identity 41: declare 
7 not Za~slaat: with the two other jivas. 


34. Such Vedic statements! as “That Thou 
Art” etc. declare? the identity of partless? Brahman 
with the J7va who appears as such from‘ the stand- 
point of the “Theory of limitation” (wa=zare:). 
But it does not agree with the5 other two views 
(of Jzva). 


1Vedic statements—The four great Vedic statements which 
summarize the entire teachings of the Vedas are (1) ‘“That Thou 
Art” (aeanta); (2) “I am Brahman” (#@ aamfen); (3) “This 
Atman is Brahman (#4 HTeat Tal); O (Pure) Consciousness 
is Brahman” (S314 Faq). 

Declare etc—The method followed in arriving at such con- 
clusion is what is known as WPRATTSeTT or AZAASA SAT or 
wTSaAmTT— a method in which the contradictory elements 
on both sides are given up and their identity is recognized, 
noticing carefully the essence of both which is Cit or Pure 
Consciousness. 


3Partless Brahman—i.e., Pure Consciousness. 


4From the etc.—That is, the Jiva as defined by the “Theory 
of limitation” which declares that Brahman limited by the 
Upadhis or Avidyé and Ahankdara appears as Jiva. 

>The other etc.—There are two other conceptions of Jiva2 
one in which he appears as imagined in dream and the other in 
which the appears as a fallacious presentation of the Saksin 
in the mind. The identity of these Jivas, according to the 
author of this treatise, with Brahman is not the intention of 
the Sruti. For, they have no real existence, being the product 
of mere imagination. The other Jiva, as defined by the thoery 


48 DRG-DRS YA-VIVEKA 


of limitation, exists and hence its identity with Brahman 
can be demonstrated. But the two other Jivas are illusory. 
There cannot be any identity between an illusory appearance 
and a real entity. 


XXXV 


That the appearance of Jiva is due to the limitation ({a=z :) 
superimposed upon Brahman is thus described: 


wermaaferat ara faeicratretrot | 
ATaeaTarsat aheasy Tssilat THETAT 113 y 11 


faatqrafaefoort yTat maya characterized by projection 
and concealment #@tf in Brahman aaferar rests afera in 
Brahman H@sat indivisible nature atacq having concealed 
sTssitat both the world and the jiva W#eqaq imagines. 


35. Maya which has the double! aspect of 
projection and concealment is in? Brahman. It 
limits the indivisible nature of Brahman and 
makes* It (Brahman) appear as the world and 
the embodied being. 


1 Double aspect—See ante. 13. 

2Jn—Those who seek for the cause of Maydé which is the 
cause of the world, are told that it (Maya) is in Brahman. 

3Makes etc.—That is, after the real nature of Brahman is 
limited by Maya It (Brahman) appears as Jiva (enjoyer) and 
Jagat (the objects of enjoyment). 
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XXXVI 


What is the nature of Jtva and what is again the nature of the 
universe? The answer is thus stated: 


cial dieafaaratat wasted fe waa 
waeafad aa aI CUTTS 1 BE 


dea: located in buddhi (mind) faarata: fallacious pre- 
sentation of consciousess PAT the performer of activities 
wizat (A) (as well as) the enjoyer fe because (atATT therefore) 
ata: AAT becomes jiva YaAtfas consisting of elements (Act) 
and their products (atfamq) WAST of the nature of the objects 
of enjoyment 3¢ 44 all this 41q universe eqTq is called. 


36. It is because the fallacious presentation 
of Consciousness (faarata:) located in the Buddhi 
performs various! actions and enjoys? their results 
therefore it is called J7va. And all this, consisting 
of the elements; and their products+ which are of 
the nature of the objects of enjoyment, is called 
Jagat (universe). — 


1 Various actions—Such as cultivation, trade, sacrifice, wor- 
ship, study of the Vedas, spiritual practices, etc. 
2Enjoys—Either in this world ior in heaven. 
3Elements—Ether, air, fire, water and earth. 
4Products—Various animate and inanimate objects. 


cr 
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XXXVIT 


Both Jiva and Jagat are the products of Mdyd hence they 
are cognized so long as a-man is in a state of ignorance: 


AAleHsareega Aletta Gals GAA | 
aqaer feud araigaa eatasiizaA i 30 


aq ga these two Alara Ta till one attains liberation aaTfe- 
arearcxa from time without beginning saqg@tt feud have 
only empirical existence atta therefore Tad both =aragifea . 
(are) empirical (in nature). rata 


37. These! two dating from time without? 
beginning, have (only) empirical? existence and 
exist till one attains liberation. Therefore both 


are called empirical.> 
\1These tvo—The Jiva and Jagat. \"3 6 By: 
2Without etc.—The origin of Mdayd which produces the 
conceptions of time, space and causation cannot be proved 
from the relative or the empirical standpoint. It is because ~ 
we are in Maya that we cannot know the cause of Maya.*: 
Compare: : 
gata gaa aa fagaarat sarafa (at, 22-88) 
“Know both Prakrti and Purusa to be without beginning.” 


3Empirical—In the state of ignorance the ideas of knower, 
knowledge and known are possible and the existence of the 
universe as well as various activities connected with it are 


possible only through these concepts. 
\22 
\ S\\ot 
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4Till one etc.—The world disappears when one attins libera- 
tions or Jnana. Compare: 

Tat: HoT: Gaear sacar carea aa sfaraarz | 

patter faataqaaest AAT Ttseqa aa wal wafa i 

(4. F. 2-2-9) 

“Their fifteen parts enter into their elements, their Devas 
(the senses) into their (corresponding) Devas. Their deeds 
and their Self with all his knowledge become all one in the 
Highest imperishable.” 

SEmpirical—The Jiva and Jagat are neither real (qrzatfa) 
nor illusory (stfaurfam) They are empirical or phenomenal 
(saTaattea). 


XXXVIII 


The following doubt arises: If the individual self, as well as 
the cognized universe, existing from time immemorial should 
last till one attains liberation, how is it possible to explain 
the scriptural passages dealing with creation, preservation 
and destruction and also waking, dream and deep sleep states? 
It is thus explained: 


faaratateact fast faatoratastacit 
Ma Haat FI KA THETA 1 35 


faaratafegat located in (associated with) consciousness 
as wrongly presented faetqrafefaotr of the nature of projec- 
tion and concealment fagt sleep G4 at first Sflastadt the 
(individual) self and the cognized universe ATaeq covering a4 
new ¢ but *eqaq imagines. 
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38. Sleep, said to be associated with Consci- 
ousness wrongly presented (in the mind) and of the 
nature of concealment and projection, at first 
covers the (empirical) individual! self and the 
cognized universe, but? then imagines them(in 
dream) afresh. 


Individual etc.—These individual self and universe whose 
existence is perceived in the waking state. 


?But—This is to show the distinction between the Jiva and 
Jagat perceived in the waking state (Vydvahdrika) and those 
of the dream state (Pratibhdsika). 

3 Afresh—That is, the Jiva and the Jagat cognized in dream 
which are apparently different from those of the waking state. 


One of the scholiasts explains the Sloka in the following 
way: 

Nidraé means Avidyd, that is, a state in which the nature of 
reality is not known. This Nidré or Avidyaé merges (aTacaq— 
sfasra) everything within it at the time of deep sleep or 
cosmic dissolution; Jiva, again, imagines them afresh at the 
time of waking. The word “imagines” means that they again 
become objects of experience. Jiva or the Cidabhdsa being 
itself a creation of Avidydé cannot properly be said to be the 
ground (@T44) of avidyd. But from common experience, 
“T am ignorant” (4% H#:), such expression may be used. 

It is on account of the belief in causality that the mind sees a 
causal relation between the experiences of the waking and the 
dream states. | 
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XXXIX 


| } Why are the Jiva and the Jagat, as cognized in: dream, imagi- 
nary or illusory? 


satiate waa: feracata srfrarfae 
at fe tarasggen gaecacsy feafaeaat: 1132 11 


Ud these two watfanre wa feaacate on account of their 
having existed only during the period of (dream) experience 
stfarfas illusory (g=7% are called) fg because earqyagea 
for one who has woke up from sleep tacq in (new) dream 
aqat: of those (jiva and jagat) Gq: again feafa: existence 
J not (seen). 


39. These two objects (namely, the perceiv- 
ing self and the perceived world) are illusory on 
account of their having existed only! during the 
period of (dream) experience. It is because no 
one after waking up from dream sees those objects 
when one dreams again. 


!Only—These objects do not exist during the subsequent 
waking or dream states. 


From this analogy it can be said that the entire world of 
experiences, perceived as real during the state of ignorance, are 
illusory or imaginary on account of their non-perception 
after the attainment of Knowledge. 
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XL 


The following three stanzas point out the difference between 
the Jivas as conceived from the three standpoints stated 
above: 


stiaaifaasita aeasanra sifrarfara | 
araad weqasearg faeafa caraatita : i xo 1 


4: who (is) ytftatfae: illusory (that is perceived in 
dream) sffq: jiva (@: he) aq that stfaarfaa illusory (perceived 
in dream) Sq world area real Heat thinks J but az: 
other aqraatfew: empirical sq: jiva (fq that) faeat sfa 
unreal (q-qq thinks). 


40. He who is the illusory! Jiva thinks the 
illusory world? as real but the empirical* Jzva 
thinks (that world) as unreal.s 


17/lusory—imagined in dream. 

2World—The world that is perceived in dream. 

3Real—Because such world exists as long as the dream Jiva 
exists in dream. 

4Empirical—Vydavaharika-Jiva is he who considers himself 
to be the enjoyer etc. in the waking state. This Jtva is the 
reflection of Consciousness in the Buddhi. : 

5Unreal—To the Jiva of the waking state the entire dream- 
perceived world of subject and object appears as unreal. 


The dream and the waking experiences, on account of their 
mutual contraditions, cannot be said to be real. 
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XLI 


_ Now is described the nature of experiences of the Pdra- 
marthika (Real) Jiva: 


SATARUCH A ACATATSATAS THA | 
aa scafa faeafa aeaad orearfa: i we i 


a: who (is) saragtfea : empirical sft4: jiva A: he 7 that 
calaetfea empirical a1q world ae real Waifs sees qTeATaT: 
the real (jiva) (aq that) fazat ef unreal Head thinks. 


41. He who is the empirical! Jzva sees this 
empirical? world as real.3 But the real* Jiva 
knows it5 to be unreal.° 


1Empirical—See ante. éloka 36. 

2Empirical—The world of waking experiences created by © 
Maya. 

3Real—As existing in past, present and future, It is 
because the relative world exists as long as the Jiva, its 
perceiver, exists. 

4Real Jiva—The Jiva that is thee witness of the three states. 

>It—The world and its experiences in the waking state. 

6Unreal—Because such world and its experiences are not 
perceived in deep sleep. 


XLII 


The Paramarthika-Jiva as distinguished from the Jivas 
of the waking and dream experiences is identical with Brah- 
man: 
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creasasitaeg aaa aah 
meat alerted aagtaa aqAKAAT tt XR I 


qratfanstta: the real jiva q but qaqa identity with 
Brahman orzarfa real 9-afH knows Head other 7 alata does 
not see AAqAAT as unreal J but Altera sees. 


42. But the Paramarthika-Jiva knows its 
identity with Brahman to be (alone) real. He does 
not see the other,! (if he sees the ee he knows it 
to be illusory.? | 


|Other—He does not see any existence other than Brahman. 
Comp. 44 alread waft (Bi. J. @-R¥-2) “Where one does 
not see the other.” 44 caeq aaatcHtarTad (F FZ. 2-¥-2¥) 
“When the Self is only all this.” 

*Illusory—If the Paramarthika-Jiva comes back to the rela- 
tive plane of consciousness he knows the world and the reflected 
consciousness (Jiva) to be unreal. 


The Jéva so long as it does not know the distinction between 
the Witness (g%) and the perceived world (@%4) thinks the 
aggregate of body, mind, sense-organ, etc., as the seer and the 
object (perceived world) as real. The Vyéavahdrika-Jiva 
is he who knows the ego (seer) as distinct from the aggregate 
of the mind, body and sense-organ, etc., and thinks of the 
world not as real but the creation of the causal Self ultimately 
disappearing in it. He further knows this causal Self (Saguna 
Brahman) alone to be real. But the Paramdarthika-Jiva 
knows this causal relation to be unreal. The Brahman does not 
produce or manifest the world of ego and non-ego. The 
idea of Jiva is due to a false superimposition upon Brahman. 
It is like the superimposition of the snake-idea on the rope. 
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XLII—XLIV 


The following doubt arises: The Jivas known as Vydvaha- 
-rika (experiencer of the waking state) and Prdatibhdsika 
(experiencer of the dream state) on account of their being 
products of Avidyd, are insentient by nature. Then how can 
they be described as Jiva? For Jiva is the same as the Jivatma 
as the Sruti says, “Entering by this living self” (Chan. Up. 
6.3.2-3). The Brahman itself has entered into the Devata 
(shining element), of the nature of fire, water, in the form 
of a Jivatma and manifested different and forms. The 
doubt is thus solved: 


mMyaraaeatis Aeearateacy a 
AFTATA AACS GASUGMTAT AIT Ww 11 


AT AE ATER SAAT TATRA MEAT ARTS 
aeromgresta axa otfaarfay wu yw i 


ATeTaTaNcaft sweetness, fluidity and coldness atcyat: 
characteristics of water @W71% in the wave Hay inhering 
afasé ha in the foam of which it (wave) is the substratum af 
also 44T HATaT as inheres arfetyt: the inherent characte- 
ristics of saksin afeqataeat: Existence, Consciousness and 
Bliss A441 on account of relation sTagrf<es in “the vyava- 
harika-jiva Haqsefer inhere aqgTeT through it stfrarfax® in 
the pratibhasika-jiva qa Tq similarly (aTeefea inhere). 


43—44. As such characteristics of water as 
sweetness, fluidity and coldness appear to inhere 
in the waves,! and then also in the foams of which 
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the waves are the substratum, so also Existence,” 
Consciousness and Bliss which are the (natural 
characteristics of Saksin) appear to? inhere in the 
Vyavaharika-Jivat on account of its relation® 
(with Sasksin) and through it similarly inhere in 
the Pratibhasika’-Jiva. 


| Waves—The substratum of waves is water. The characteris- 
tics of the substratum appear to inhere in that which is subs- 
trated. |The water appears as waves and the waves as foams. 
There is no difference between them except in respect of names 
and forms. Again the foams, waves and water, cannot be 
separated from sweetness, fluidity and coldness. The subs- 
tance is, according to Vedanta, the same as the quality. 


2Existence etc.— These are the natural characteristics 
(cqeqeem) of Saksin or Brahman. As a matter of fact, 
Sadksin is indentical with Saccidananda. 

3To inhere in—It is because the Vyavaharicka-Jiva, Hetiding 
the perceived universe, is the illusory appearance (Aropita) 
falsely superimposed upon Brahman. Therefore the characteri- 
stics of Brahman appear to inhere in the Jiva and Jagat. 

4Jtva—Both the Vyavaharika-Jiva and the Pratibhasika-Jiva 
include the worlds or the non-egos perceived in the waking 
and dream states. 

5 Relation—This relation is seen from the causal or relative 
standpoint. From the standpoint of Brahman there is no Jiva, 
Vyavaharika or Pratibhasika and hence no relation. 

6 Pratibhasika-Jiva—Both the ego and the non-ego cognized 
in dream also have the characteristics of Existence, Conscious- 
ness and Bliss. 
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XLV 


This is how the characteristics of Atman are superimposed 
(3eqQTZIq) upon the seer and the seen. Now comes the nega- 
tion (37aTz) of this eerroneous superimposition; 


TA HAT AGA TATATCACAT TH 
aeatta fas art fasseaa wat get ti xy it 


GaeT wa with the disappearance of the foam TZAT: its 
characteristics #a@TaT: such as fluidity etc. aya in the wave 
tq : exist aeatfy fast with its disappearance again Ua _ these 
AAT Jz as before At in the water fatafra exist. 


45. With the disappearance of the foam! (in 
the wave), its characteristics such as fluidity etc. 
merge in the wave; again with the disappearance 
of the wave,? in the water, these characteristics 
merge, as} before, in the water. 


1Foam—This is an appearance. The wave appears as the 
foam. 

2Waye—This is also an appearance of water, which is the 
ultimate substratum. 

34s before—Fluidity, coldness and sweetness were what 
constituted water before waves and foams appeared. Now 
after the disappearance of wave and foam in the water, these 
characteristics are also found to exist in their antecedent forms, 
as water from which they cannot be separated. Water always 
exists. Foams etc., have tno existence separate from water. 
They appear from and disappear in water. They are nothing 
but water in another form. 
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XLVI 


Now the meaning that we get from the illustration is applied 
to the object illustrated : 


sifratfaasitaa wa weatagtea 
aca afeaartar: qaacater atiator ui we it 


sifautfaer strata ma with the disappearance of the 
pratibhasika jiva (@feaetazat : the characteristics of Existence, 
Consciousness and Bliss) =aTaetfea in the vyavaharika 
(empirical) jiva #4: exist aesaq with the disappearance of 
that afeqararat: characteristics of Existence, Consciousness 
and Bliss atfafat in siksin Taeafea merge. 


46. With the disappearance of the Prati- 
bhasika'-Jiva (in the Vyavaharika-Jiva) Existence, — 
Consciousness and Bliss (which are its characteris- 
tics) merge in the Vyavaharika-J7va. When that also 
disappears (in Saksin) these characteristics (finally) 
merge in Saksin.? 


| Pratibhasika-Jiva—This and the Vydvahdrika-Jiva include 
the worlds perceived by them respectively. 

2Saksin—That is, Brahman which is identical with Self. 
Existence, Consciousness and Bliss which are imagined to be 
qualities of Brahman are, in reality, the same as Brahman. 


As with the merging of foam, wave, etc., in the water, their 
fluidity etc. disappear therein, even so with the mergence of 
the Pratibhdsika-Jiva and the Vydavahdrika-Jiva in Sdaksin 
(that is, in Brahman at the time of deep sleep and Mukti 
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respectively) the characteristics such as Existence etc. in- 
hering in them, disappear in Brahman. For names and forms 
as well as the characteristics belonging to them have no other 
existence apart from Brahman. They appear out of and 
disappear in Brahman—Brahman or Sdksin. Its existence 
cannot be denied, in the past, the present or the future nor 
in the states of waking, dream or deep sleep. The Vydva- 
harika-Jiva and the world that it perceives are non-existent 
before creation and after dissolution. They exist only during 
-the period of ignorance. They appear out of Brahman, 
inhere in Brahman and finlly disappear in Brahman. As 
foam and wave have no existence apart from water, so also 
the entire universe consisting of the ego and the non-ego have 
no existence apart from Brahman. — Verily all that exists is 
Brahman. 
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